The aim of this paper is to question the paradigm&mdash;which is also central to Parry's theory of the ' This paper is concerned with the structure of gift giving (bartan) among the Khatris of Mandi on the occasion of the life cycle rites (samskaras). Here, some basic structures of the system of prestations will be considered and, in outline, the gift relations of wife-givers and wife-takers and their kindred at marriage (vivaha samskara).' The central problem, as indicated by the title of the paper, is the question of 'non-reciprocation' within these relations.' The thesis will be put forward that the generally accepted picture of 1 The paper is based on 18 months' fieldwork in Mandi.
With regard to marriage rules, in principle, the four-gotra exogamous rule is given, though reduced to a specific number of generations, in regard to FM, MF and particularly MMF gotra. Furthermore, wife-giver families should not take women from their wife-takers.4 The direct or delayed exchange of daughters (batta satta) has been a social practice among the Khatris, though to a much lesser extent than reported, for example, by Madan (1965 Madan ( , 1975 'vessel', but in Mandi, Kullu and elsewhere it can also imply shares in communal lands or forests. 5 For the poor members of the biradari, 'daughter exchange' ( batta satta ), as well as temple marriages, are an important means to reduce the general costs of marriage and the amounts of prestations and dowry. However, even in these marriages a minimum standard amount of gifts, dinners and garments for the bride and bridegroom have to be given. Among the &eacute;lite of the biradari it is still a means of acquiring suitable marriage partners within the same status group. However, they practice mostly delayed exchange, and large amounts of gifts and dowry are given. Traditionally they sometimes arranged quite complicated chains of exchange. The particular weak point in these arrangements was the breach of promised giving or retributing. Though batta satta, in one form or the other, has been a social practice among the Khatris, it was always tainted with non-accordance with the ritual preferences and commitments of the biradari.
In Mandi and elsewhere bartan basically refers to the giving of prestations or gifts among kin at the life cycle rites or samskara and on other socioreligious occasions, actions of great social importance. Bartan among the Khatris of Mandi implies exchange of gifts, and the relations of giving, receiving and retribution implicit in the meaning of gift (Mauss 1968) are locally expressed in the duplication, artan bartan. This connotation has already been referred to by Eglar (1960) in her pioneering study of vartan bhanji in west Punjab. Her study, as well as the ethnographic material presented by Lewis (1958) , Mayer (1973) and Tambiah (1973) , have shown that asymmetric reciprocation is part of the system of marriage; this paper relates to their findings.
Bartan in Mandi is closely connected with the samskara of the ashrama (life stages). The samskaras relate to the life cycle and its rituals, and also to the creation and perfection of the body, mind and soul, and to purification, thus implying an ontological category. Marriage and other samskaras have their particular structures which are linked to the general pattern of 'rites de passage', as outlined by Van Gennep (1986) and, in a more sophisticated form, for instance, by Leach (1978) . In Mandi, the system of bartan is conditioned by (i) the event, (i~) by the structure of the samskara celebrated, and (iii) particularly by the social relations of kinship, affinity and consanguinity. Each samskara has its own structure, form and content, and this is of profound importance for the structure of the gift relations among the kin, as well as for the kind of gifts given. However, the overall structure of prestations-the giving, distribution, receiving and retribution-are not only conditioned by the samskara, but also particularly by the relations of kinship, first and foremost by those of wife-givers and wife-takers.
Bartan itself is an expression of social and ritual interaction, of social relations between individual kin and kin groups. Its basic principle or social substance is the establishment of sociability, solidarity, communality and the continuity of social relations. But there are further implications. The celebration of the samskaras is thought to be a most important social-religious duty, and without bartan they are considered incomplete and adharmic. However, the system implies or may evoke disruptive tendencies, and bartan can turn out to be highly competitive within A hierarchical structure of wife-givers and wife-takers and a unilateral flow of gifts from the former to-the latter have been emphasised, particularly by Parry (1979 Parry ( , 1982 Parry ( , 1986 Parry ( , 1989 , but also by Vatuk (1975), Madan 9 Here, no discussion of the kinship system in Mandi will be given. In general it is more or less identical with the general north Indian system. See Carter (1973) ; Dumont (1962 Dumont ( , 1966 Dumont ( , 1975 ; Fruzzetti and Ostor (1976) ; Madan (1965 Madan ( , 1975 ; Parry (1979) ; Scheffler (1980) ; Trautmann (1995) ; Turner (1975) ; Vatuk (1969 Vatuk ( , 1971 . See also Hesse (forthcoming).
(1975), Dumont (1966 Dumont ( , 1975 , Trautmann (1995) , Hershman (1981) , Fruzzetti (1982) , Raheja (1988) , and others. Some of the latter record one or several minor anticipatory or courtesy gifts. From Eglar (1960) , Lewis (1958) , Mayer (1973) and Rose (1978, vol (1966, 1975) , Madan (1965 Madan ( , 1975 , Vatuk (1969 Vatuk ( , 1975 Trautmann (1995: 26, 279f ), Parry (1986: 462) (1986, 1989) in his discussion of dan, or the 'Indian gift'. Parry (1986) (Dumont 1988: lllf) . Parry (1986: 462) (Parry 1986: 460) , and Brahmans who take dan from their clients are indeed concerned with the purity of the givers and the locality of giving, as well as the purity of the kind of dan or dakshina. However, according to local concepts, purohits and pujaris will take the correct ritual as well as social precautions in receiving and absorbing the possible impurity and inauspiciousness connected with the donor of the gifts they serve.'° The possible (slight) However, the gift relations in connection with the vivaha samskara are not finished with muhra. They continue during the bartan of the yearly ritual cycle for another three years. In the first year her peoka will give to her, her husband and new family particularly big shares, which will be reduced by half in the second year. In the third year this is halved again; thereafter this bartan should remain the same throughout her life, since she still is a daughter of that house, a dhi dhiyani. The wife-takers do not give extra shares during the bartan of the yearly religious cycle during this period.
Though the overall structure outlined is continuous, in the last decade certain changes have taken place. The rituals have been shortened and the marriage festivities altered. There have also been some interesting modifications with regard to the system of prestations. Here only some very brief remarks can be made. In a good number of marriages, the gifts are no longer given in the vedi but separately, either before or afterwards. The greatest change, however, is the fact that the wife-takers claim not to take anything from their wife-givers. This refers to colu, the distribution of cloth from the bride's family to the wife-takers, to the gifts of baga, to khyananu, to the bagotu, and sometimes even to the daj dan, the dhin part of the dowry, and other bartan. On the other hand, the vardi and alikaran parts, the gifts directly designated for the bride by her family, are substantially increased in such marriages. For the wife-taker's side it is a point of honour not to have received from the wife-givers, to show that they do not need a 'dowry', and obviously, the wife-giver's side can save substantial amounts. But things are more complicated. To give is a point of honour for the wifegivers, and they offer bartan which the wife-taker's side refuses outwardly. By many this is regarded as a disgrace, as a point of shame, since all prestige is with the wife-takers. This dilemma is solved in many ways and, as Khatris as well as Brahmins put it: 'the gift will find its way'. The gifts may be refused, and the wife-takers proudly present themselves as modern and considerate towards the wife-givers, but the 'gift finds its way'. The bride's family may open a bank account with a substantial sum in the name of the bridegroom or small suitcases with money and other valuables change hands before or after the marriage, or the bride's family will help the new couple in building a house, etc. Even the bagotu which are refused at the wedding, if they are not taken after much debate, may be given later to the respective kin from the wife-taker's side. In these cases the women of both sides settle the transactions, and elder women especially stick to giving bartan. Still, there is an increasing number of marriages without bartan from the wife-giver's side to the bridegroom's relatives at lagan. In 1994, according to local elders, they added up to about 15 per cent.
IV Conclusion
This paper was concerned with the problem of reciprocation within a local system of ceremonial exchange among kin (bartan). In 'Indian sociology' over the last twenty-five to thirty years, prestations flowing unilaterally from the wife-givers to the wife-takers have been widely reported for northern India, and unilaterality has been established as a paradigm for the general structure of north Indian gift relations. This theory has been derived from fieldwork, and from exegesis of Brahmanical theories of the gift, as well as from the Dumontian concept of hierarchy expressed in the asymmetric relations of wife-givers and wife-takers. However, the bartan of the Khatris of Mandi seems to be a variation of this general north Indian pattern. In Mandi and among the Khatri biradari there is hierarchy, hypergamy with strong isogamic tendencies, a concept of dharma and dan as well as other 'Brahmanical' concepts, but there is no overall unilaterality. There is only asymmetry, and asymmetric material as well as a certain immaterial reciprocation is definitely a structural pattern of the ceremonial exchange of bartan connected with the samskaras. But, as stated, there have been other evidences for reciprocal giving among wife-givers and wife-takers and their kindred also. Vatuk (1975) , Dumont (1975) , Madan (1975) , Fruzzetti (1982) , and other main exponents of the theory of unilaterality have conceded solitary or repeated small gifts from the wifetakers to the wife-givers. They have interpreted them as anticipatory or courtesy gifts which are retributed asymmetrically by the wife-givers. In spite of this, they see a unilateral system. Thus, the main focus in this paper was to question the overemphasis on unilaterality. Another objective was to outline the complexity of giving and taking within the bartan of the kindred. Furthermore, it was emphasised that hypergamy and the ideology of dan, though indeed of basic importance, are by no means the only or central categories informing the hierarchical structures and relations of wife-givers and wife-takers. However, the question of reciprocation raises more fundamental problems with regard to Mauss' general theory of the gift and its refutation by Parry (1986) in relation to his theory of the 'Indian gift'. Parry's underlying argument, taking off from Malinowski's concept (1922) of the altruistic 'pure gift', has been that the basic principle of gift relation set forth by Maussr-giving, accepting and returning-has to be modified with regard to India. But while Malinowski did not rule out delayed reciprocation of a pure gift, Parry connected his notion of the 'Indian' pure gift with (i) unilaterality, non-reciprocation, (ii) with the concept of decay within the yuga cycle, and (iii) with notions of inauspiciousness and impurity which influence and endanger the 'pure gift'. He sees the pure, hierarchical, non-reciprocated and altruistic giving as central to the category of dan. Thapar (1978: 105f) , on the other hand, took up Mauss' general argument, and she has demonstrated that exchange, do ut des, as well as 'potlach', are basic principles of the classical concepts of dan and dakshina.
Mauss' general categories and his 'methodology of holism' have been used here as a starting point, and it has been shown that the general structures of gift relations, giving, receiving and returning, the principle of do ut des and 'potlach', put forward by Mauss, are (1986, 1989) , is of special importance. This is the question of value within the gift and exchange, of 'subjective value' and 'economic value'. Mauss touches the question of value in his notion of the gift as a fait social total, especially in regard to the central concepts of the 'spirit of the gift' and 'potlach' which emphasise 'subjective value' and which are indeed of utmost importance for the general theory of the gift. But he encapsulates the economic value of the gift in the questions of material as well as immaterial reciprocation, of status and honour and the social conditions of gift exchange. Parry tackles the question of value from the point of view of the 'moral perils of exchange' (Parry 1989) and the particularity of the 'Indian gift' which, properly speaking, is not tinged by material reciprocation and economic interest. Dan, the archetypical Indian gift, the pure gift, hierarchical and unilateral, is contrasted by Parry (1986) Krader (1979: 167) It has been shown here that a unilateral gift structure is not constitutive of the samskara as a whole. At least in regard to the Khatris of Mandi, the presumption of unilaterality may be seen as an oversimplification, for the interesting point of the bartan of the Khatris is the systematic giving by the wife-takers and the overall asymmetric reciprocation on the part of the wife-givers. This, to my mind, is closely connected with the general structure of the samskara and the opening or initiating of particular substructures within the 'rite de passage'.' But, gifts and counter-gifts also represent the social, emotional and spiritual coming together of the two kin groups, formalised and substantiated with marriage and deepened with the birth of children, particularly sons. They are a social expression of relatedness, of having things in common, and of sharing. In particular, the mutual symmetric as well as asymmetric distribution of food between wife-givers and wife-takers is related to sharing, nourishing, contribution and communality. Gifts of food are regularly presented by the wife-takers to the lifegivers at the bartan of the yearly cycle as well as on other-samskara such as birth, badvaran'9 and death. The wife-giver's family receives them and distributes them among their kin, among the four houses. Those older than a 'given daughter' will not consume it; those younger have no restrictions at all. At the proper occasion, the wife-givers will retribute these gifts (mostly) asymmetrically.
In Mandi, at the introductory phases of the vivaha samskara and during the time of betrothal, the gifts of the wife-takers to the wife-givers are indeed anticipatory and courtesy gifts, and from the future wife-taker's side greater amounts are given in the mutual give and take. (Tambiah 1973: 64; Trautmann 1995: 292) . But, as outlined, this is not the sole or main concern. 4. Another aspect of the gift structure at lagan should be mentioned here. The marriage ritual itself, as also pointed out by Jamous (1992) , Pandey (1969) , Werbner (1986) (1980, 1992) has emphasised, though in a different ethnographic context, the question of reciprocity and the structure of gift relations has to be studied through the full life cycle and over the generations to get a meaningful picture. This also holds for the bartan of the samskaras among the Mandi Khatri biradari which itself has to be seen as a total social relation over several generations within the biradari.
The question of reciprocation within the ceremonial exchange of bartan is embedded in specific socio-religious and ritual structures and values, and it has to be seen as part of the gift conceived as a 'fait social total', to use Mauss' language. The interrelation of socio-religious and economic values is an intricate one, but the importance of commodities in the bartan does not turn it into a special form of economic exchange or commodity fetishism. 23 The semantics of the concept of bartan debts is definitely different from economic debts ( kazar ). This argument is directed against Hazlehurst (1966) , for example, who mixes the two concepts indiscriminately. 24 The social relations between wife-givers and wife-takers remain asymmetrical and formal among the parents-in-law and the older generation.
The 'spirit of the gift' calls for reciprocation and, without it, gift giving may easily turn out to be unsocial. It is the social quality of bartan, informed by religious values and hierarchy, which is at the centre of the bartan of the biradari, and these are still significant concerns among the Khatris of Mandi.
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